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I
The second half of the Sixteenth Century saw an increasing number of contacts between Rome and the Eastern churches. The development of these relationships was not uniform, nevertheless later in the century there was a concerted campaign to reaffiliate the churches of the East initiated by Pius V and pursued by Gregory XIII who was eager to have his Calendar accepted in the East. Consequently during this Robert J. Wilkinson, "Syriac Studies in Rome in the Second Half of the Sixteenth Century," in:
Journal for Late Antique Religion and Culture 6 (2012) 55-74; ISSN: 1754-517X; Website: http://www.cardiff.ac.uk/clarc/jlarc later period there was an increase in real knowledge of the Eastern Christians that is reflected naturally in the growth of the Oriental holdings of the Vatican Library. 1 The period also saw a flowering of Oriental printing in Rome that was second to none.
The purpose of this article is to pursue briefly the growing knowledge of Syriac and Syriac speaking Christians during this period and also in that context to give a sketch of the Oriental types used in Rome in the later part of the century, the production of which was stimulated by increased contact with the Eastern churches. To do this it will be necessary to examine both the nature and extent of Roman contacts with Syriac speaking churches and the specifically Roman impulses which lead to an interest in Syriac. 2 It is, moreover, in this period that the approach to Syriac studies that characterised the work of the great seventeenth-century scholars and those who have subsequently followed them was essentially established .
In addition this article seeks to draw a clear contrast with Syriac and Oriental studies in Rome during the first half of the Sixteenth Century and to show that the world-view of the later Syriac scholars there (who were increasingly native Syriac speakers) bore little or no relationship to the world of kabbalistic fantasy. A fantasy that had characterised the earlier Catholic scholars who, away from Rome, produced the first editions of the Syriac New Testaments and who also had achieved the typographic splendours of their bibles well before Rome's own golden age of Oriental typography. I have elsewhere given an account of the Catholic scholarship of the earlier Syriac scholars.
3 Their work began under the aegis of Cardinal Egidio da Viterbo at the time of the arrival of Maronite scholars to the Fifth Lateran Council (1513-1515) and his distinctive Christian kabbalistic approach to Syriac decisively shaped the work of Teseo Ambrogio, Andreas Masius, and Johann Albrecht Widmanstetter who produced the editio princeps of the Syriac New Testament in Vienna in 1555. Most significant has been the discovery of the full significance of the role of Guillaume Postel in both the linguistic and typographic aspects of early sixteenth-century Syriac studies: his distinctive convictions also contributed much to the worldview of the early scholars. These earlier Catholic scholars were not without contact with Syriac speakers and the contribution of the Syrian Orthodox (Jacobite 4 ) scribe Moses of Mardin was of the first importance, but their reception of the Oriental material was so conditioned by their kabbalistic presuppositions as to be toto caelo different from the scholarship of the later part of the century.
The burning of the Talmud in Rome in 1553 marked -almost symbolically -a clear ideological change in the attitude of the Curia to the Christian use of nonbiblical Jewish material and thereby to Christian kabbalah. 5 The sympathetic hearing given to the Christian kabbalists by, for example, Marcello Cervini, who became briefly Pope Marcellus II, was not extended by Paul IV: Hebrew printing in Rome effectively ceased after 1553 until the nineteenth century. The scholars left: they produced their bibles in Vienna and Antwerp. The present article looks therefore to mark the discontinuity that characterises Roman Oriental studies and particularly in the study of Syriac in the second half of the century. This dissimilarity helps set the distinctive features of both periods of Roman Oriental scholarship in a clear light as we turn now to examine the later period in greater detail.
It was the arrival of a Maronite delegation from the forty-first Maronite Patriarch, Sim'an ibn Dawud ibn Hassan at the invitation of Pope Leo X to the Fifth Lateran Council 1513-1515 that had initially stimulated Syriac studies in Rome. 6 Relations with the Maronite Church were further strengthened in the second half of the century by two missions between 1578 and 1580 of the Jesuit Giambattista Eliano the Younger. He was the nephew and disciple of the distinguished Jewish scholar and protégé of 3 Robert J. Wilkinson Lebanon. A third group of ten boys -some so young as eight years old -arrived in 1583. They were allowed to celebrate their own liturgy and 12 May 1584 they were given their own College. The College grew and was in time the home of great Syriac scholars like Gabriel Sionita and Abraham Ecchellensis (Ibrahim al-Haqilani) in the sixteenth and seventeenth centuries, and the Assemanis of the eighteenth century. Many books from the Lebanon passed through the College and eventually ended up in the Vatican Library where they now remain. The College thus came to be the focus of a new school of Syriac studies in Rome in the second part of the century.
A second major force in Oriental matters in Rome at the time was Cardinal Giulio Antonio Santoro (or Santori), a dynamic and influential prelate -papabile in 1592 -who had been since 1577 protector of the Collegio dei Neofiti with Cardinal Guglielmo Sirleto and Filippo Vastavillano. In this capacity Santoro was to concern himself with the Eastern Churches. Not only was Santoro instrumental in promoting ecclesiastical matters, he was also able to attract Robert Granjon, one of the greatest of all French typographers, to Rome and into his entourage. Granjon was the man who had made possible Plantin's Antwerp Polyglot of 1568-72 and was subsequently to develop the excellence of the Roman Stamperia Medicea Orientale (circa 1590-1614), which we shall shortly discuss. Santoro thus brought together Rome's interest in the Eastern churches with typographic excellence.
Santoro has left an autobiography and six volumes of his notes upon private audiences and consistories in which he took part. These have been selectively edited by Krajcar. 11 As a sixteenth-century Roman, Santoro shows, as we would expect, no sensitivity to Eastern rites at all: tolerari possunt he conceded at best, rather his goal was conformity to the Roman ritual.
12 Nor was his attitude to the Greeks entirely above reproach. Yet there were those more extreme than he and he was not without generosity to Eastern Christians. This perhaps was not too difficult under Gregory XIII but things were different under Sixtus V who memorably expressed his irritation with the Oriental Christians by saying he had no intention of 'feeding the whole of Armenia'. 13 It is in fact in connection with Armenian that we first find mention of Granjon in Santoro's entourage. Granjon was to have a most significant influence on Oriental 20 This provides archival documentation for the establishment of the Medicea Press in 1584 by Cardinal Ferdinando de' Medici with Giambattista Raimondi and Domenico Basa. The aims of the press were to preach the Gospel to Moslems, to reconcile schismatic churches, the propagation of Gregory's Reforms and, no doubt, the glory of the Medici. A further consideration was the usefulness of reading the sacred text in native idioms in dispute with Protestants, a point to which we shall return.
21
Of particular interest to us is the involvement of the Syrian Orthodox (Jacobite) bishop and ex-patriarch Na‛matallah (of whom, more extensively shortly) in the 19 The Press had launched a considerable search for Oriental manuscripts like these in anticipation of the production of a Polyglot Bible to rival that of Antwerp. 23 
25
It is, however, important to realise that in 1580, in terms of Syriac typography, Rome was behind the times. Granjon had already been in Antwerp. He was certainly there by the beginning of January 1565 (although already by October 1564 Plantin had sold him books) and he left the city around 1570. The Plantin collection has some forty of Granjon's types and it was in Antwerp that he prepared his first Syriac for the Polyglot Bible (1568-1572) after the model and direction provided by Postel. By the time Granjon came to Rome to cut his Syriac there, this was the fourth in Europe and four printed editions of the New Testament, two in Syriac letters, had already been produced. 26 (The two Catholic editions amongst these were the product of the older kabbalistic Orientalism of the scholars who gathered around the New Testament projects, a very different imaginative world from the late century emphasis on calendrical and liturgical uniformity.) Rome needed to catch up. 22 Biagiarelli, 'La Bibliotheca', 88-89. 23 At this time when both Catholics and Protestants were preparing for the spiritual conquest of the East, Granjon's skills were in great demand. He had worked in Paris, Lyons and Frankfort, as well as Antwerp. Bandini, moreover, provides revealing evidence of rival attempts to win Granjon to Germany. He reports that the Pope's generous remuneration of Granjon (and his anxiety to keep Granjon's punches in Rome) was motivated by his fear that Protestant heretics would plant their religion in the East by way of Oriental languages, particularly Arabic. 27 This competition for Granjon and his punches is made to appear the sharper by an appreciation of the poverty of German Oriental printing at this period. Caspar Kraft of Ellwangen who cut the Syriacs of Zimmermann for Widmanstetter's Vienna editio princeps of the Syriac New Testament in 1555 had emigrated to Debreczin. When the Protestant Tremellius came to produce his Heidelberg edition of the Syriac New Testament in 1568, the text was set in Hebrew characters for lack of Syriac.
28 Jacob Christmann in 1582, and Rutger Spey in 1583, both again in Heidelberg, signally failed to produce an Oriental press. Typographic technology was a strategic weapon in confessional competition: Oriental printing was imagined as the gateway to the East.
II
At this point we may conveniently begin to turn our attention to the long and difficult episode of the Syriac Orthodox (Jacobite) Patriarch Ignatius Na‛matallah's stay in Rome. 29 He arrived with a rather vague letter of recommendation from the patriarch of Aquileia dated Venice 7 November 1577 and he remained in Rome until some time after February 1595. The whole rather unsatisfactory business illustrates the difficulties inherent in the papal attempts to reconcile the East and impose upon it liturgical and calendrical discipline, and provides the background for Rome's Golden Age of Oriental printing. 27 Vervliet, Cyrillic, 24. The quotation is from Lettera sopra I principi e progressi della Biblioteca Laurenziana (Florence, 1723) 30 and also had apparently been raised in Rome in 1561-1562 by a Jacobite bishop John Cassa Qasha who had been sent to Rome along with the monk Abdel for this purpose.) Na‛matallah concerned himself not only with his submission to Rome, and the Union of the Jacobite church. He was also involved, as we shall see, in scholarly work on the reform of the Calendar and corresponded with Scaliger and other Orientalists.
Na‛matallah's sojourn in Rome gave hope of the return of the Monophysite Church (Syriac, Coptic, Ethiopic and Armenian) into Union with Rome. Although this hope was not ultimately fulfilled, it stimulated considerable activity in Rome and led to the mission of Leonard Abel and of that to the Coptic Patriarch Gabriel VII. 31 Santoro interested himself in the patriarch and arranged support and a house for him and an audience 20 January 1578.
32 Na‛matallah had sent messengers to Pius V 1562-1565 who had returned to him asking for an explicit declaration of faith (that offered by Moses of Mardin had never been confirmed by his Patriarch). 33 Four other messengers were sent to the Holy See in 1565, 1570 and 1571 but had suffered some bad luck. The first was eaten by a crocodile in the Nile, the second died of plague in Constantinople, the third got caught up in the Turkish wars and the last was arrested by the Turks. Nevertheless Na‛matallah persevered in his search for Union and, renouncing his patriarchate in favour of his nephew, he determined to travel to Rome himself. His two companions were a deacon 'Abdannur and the bishop Moses of Şor. (um) versatur, a work on theological and ritual differences between the Jacobites and Rome. 35 The work covered Christology, the Procession of the Holy Spirit, forbidden foods, baptismal and penitential formulae, the administration of chrism and communion, the permissibility of second and third marriages and the state of the souls of the just between death and the Last Judgement. 36 We also have probably from the same time a memorandum that gives a clear indication of Rome's programme in the East: Promemoria per l'Unione delle Chiese orientali. The document and the languages it mentions -Arabic, Syriac, Armenian and Ethiopicprobably reflect Gregory's printing undertakings of the year 1578 and thus nicely illustrate the connection between ecclesiastical politics and printing. 37 When Na‛matallah was first received by Gregory XIII on 30 January 1578, Santoro's diary indicates that the Pontiff had before him a letter and its translation from the new Patriarch, Na‛matallah's nephew Dawudshah. 38 The Pope was, however, clearly reluctant to negotiate the Union of the Churches with an exPatriarch and not surprisingly wished to deal with the current one. Responses were 39 Discussion in the same audience also touched upon the persistent problem of lack of a Syriac interpreter 'Del mancamento d'interprete chaldeo…' and there was discussion thereafter of 'the Syriac mass and that of St. James translated by Trancosa'. 40 The Antiochene Jacobite Missal had been translated by Na‛matallah himself into Arabic, whence it had been turned into Latin by a neophyte from Constantinople, Paul Orsini. 41 Theological and liturgical support was provided by Trancosa, the theologian of Paulo Boncopagni. The point of the translation was to demonstrate the antiquity of the Rite (St. James being the first Bishop of Jerusalem) against the Protestants, a significant attraction of Eastern liturgical material for Catholics throughout the sixteenth century.
42 Subsequently 29 January 1579 they spoke "about the mass of the Patriarch of Antioch". 43 In all this it does rather seem that the work of Teseo Ambrogio who had worked on a translation of the Syriac liturgy around the time of the Fifth Lateran Council in 1516 had been forgotten. 44 In early 1579 a mission from the new Patriarch Dawudshah comprising his brother Yusufshah and his nephew Nicola arrived in Rome. Unfortunately for the speedy conclusion of matters all their papers, the letters from Dawudshah and the rest of their baggage had been stolen near Tripoli. 45 Santoro noted after his audience 29 39 Krajcar, Cardinal Giulio, 26. March 1579 in which he discussed the mission and previous relations between the Jacobites and Rome, that it was thought diplomatic to send a letter to the Patriarch about his confirmation alone and not mention Union. Na‛matallah gave Santoro another memorandum for the Pope which Santoro presented in his audience of 2 April 1579. 46 (This was the same audience in which Gregory gave permission for the Armenian type.) 47 In this memorandum Na‛matallah gave a summary of his relationship with Rome and proceeded to ask for a church and a house: 'si come tieneno l'altre nationi'. Na‛matallah had raised the question of a College with Pius IV in a previous letter of 28 February 1565. 48 Levi della Vida suggests with plausibility that Na‛matallah's failure to receive these substantially cooled his ardour for Union. 49 Whatever the truth of that, Dawudshah's mission had to return to the East in April 1579. They took with them a letter urging Dawudshah to submit to Rome. 50 Na‛matallah was a man of considerable learning in Medicine, 51 Mathematics and Astronomy, 52 and Gregory appointed him to his Commission for the Reform of the Calendar. Na‛matallah was able to submit Gregory's proposals for the reform of the Julian calendar to thorough-going criticisms and to offer another proposal for reform based upon Eastern traditions. This is preserved in an Arabic (karšuni) manuscript in the Laurentian library in Florence. 53 Leonardo Abel who we have already seen was working closely with Na‛matallah was able to turn this into Latin (no mean feat!) and printed it with an epistle of dedication to Gregory XIII dated 12 March 1580. 54 In spite of this published counter-suggestion Na‛matallah was to sign in both Syriac and Arabic the proposition of 14 September 1580 submitted to the Pope and containing the reform which would finally be accepted. 55 His signatures are authenticated by a note from Abel. The Reform of the Calendar came into force 24 February 1582 with the publication of the bull Inter gravissimas and Gregory XIII thereafter busied himself with getting the reform accepted in both Europe and the Eastern Churches. Na‛matallah was recruited to support Gregory's efforts in the East: he wrote in person to the Coptic Patriarch John XCVI on the matter. 56 Gregory was looking for the submission of all the Monophysite churches: Ethiopic, Coptic and Syriac. He entered into correspondence with the Negus of Ethiopia, Sarsa Dengel (Malak Sagad), and also with his rebellious Governor of the North-eastern Province, Yeshaq, who though allied to the Turks had shown some favour to Jesuits in his territory.
57 Na‛matallah wrote to both parties urging them to seek peace with Rome. Na‛matallah told the Negus he had written twice before and that in early 1575 he had offered to meet the Coptic patriarch in Jerusalem to discuss such matters but 'men of the Devil' had prevented the meeting. Having come himself to Rome under the protection of the Rightful Vicar of Christ he was seeking to obtain the Union of all the Monophysite churches and was thus writing to the Negus to make peace with his rebellious governor Yeshaq and accept Union. It was however to little avail. Sarsa Dengel defeated and killed Yeshaq 21 December 1578. Thereafter he showed very little interest in embracing Rome.
The matter of the Union of the Syrian Orthodox (Jacobite) Church was still, however, not solved. The Patriarch replied 1 November 1579. 58 This time the good offices of the Venetian consul in Tripoli were enlisted to prevent loss of the letters. Dawudshah announced that the Jacobites were ready to accept Union having agreed to it at the Council of Florence (30 September 1444). 59 Attached to the letter was a note of proxy in which Leonardo Abel and 'Abdannur were instructed to ask for confirmation of the Patriarch's election and the bestowing of the Pallium. A letter 54 Levi della Vida, Documenti, 20-21 for text. 55 60 On 30 March Santoro spoke on this matter with the Pope and again 11 April when it was first decided to send Abel to the East. On 5 March Santoro sent all the Cardinals a document about the confirmation and allowed Na‛matallah to keep his title. The document proposed that Dawudshah should receive the title 'Patriarch of the Church of the Nation of the Jacobites' but that traditionally held by the successors of St. Ignatius was 'Patriarch of Antioch', a title similarly claimed for their chief prelate both by the Maronites and the Greek Melchites -the latter apparently considered by Santoro to be the proper owners of the title. Na‛matallah was, of course, upset. A congregation of 25 April approved the election with the Title (which was intended to be conciliatory) of Patriarch de Zaffran Antiochenus nationis Syrorum Jacobitarum (the monastery of Deyr az-Za'faran was effectively the residence of the Jacobite patriarch). Na‛matallah again expressed his displeasure to Santoro who told the Pope about it 5 May 1581. Na‛matallah sent a bitter memo to the Pope which contains veiled threats of terminating the Union unless the title was bestowed 'sine adiecto'. A secret consistory of 29 May confirmed the title 'of Antioch'.
Progress was nonetheless slow. It was almost a year later that the Pope received Na‛matallah and proposed sending Abel to take the confirmation of his election to Dawudshah and to receive his explicit profession of faith. Abel was to visit other Eastern Churches (but not the Maronites) and was to be made a bishop. He was consecrated 19 August 1582.
Things were, however, rather shaken up in Rome by a letter from the Jesuit Giambattista Eliano who had been amongst the Maronites in the Lebanon and had also come into contact with Jacobites. He sent a note calling into question the commitment of the Patriarch to Union. Santoro met the Pope to discuss this 16 August 1582. 61 This cast a shadow of the whole business of the Union and Na‛matallah began to get difficult. Quite remarkably, in the letter in Syriac he gave Abel to deliver 12 March 1583 when Abel departed for the East, he wrote against the Union or at least expressed 60 Levi della Vida, Documenti, 30-32 for this paragraph and the following. 61 62 When this was granted Na‛matallah was further annoyed to find the house was only temporary and not permanent. Na‛matallah was humiliated and turned against Santoro. He transferred his allegiance to Cardinal Franceso de' Medici who was later to become Grand Duke of Tuscany. We have discussed above Na‛matallah's association with the Cardinal's Tipografia Medicea Orientale subsequently in March 1584 and his contribution of manuscripts to the nascent though ultimately abortive polyglot bible project.
In terms of ecclesiastical politics little moved and only for the worse. 63 A long letter to Gregory XIII from Dawudshah 28 October 1582 (Julian style!) and one to the Secretary of State Tolomeo Galli, Cardinal of Como, recapitulated the whole history of the attempt at Union. The failure of Na‛matallah to receive the treatment that he thought he deserved had clearly not helped matters. Dawudshah however reaffirmed his decision for Union but said he could not do this without agreement of the Coptic and Ethiopic Churches. This interesting display of Monophysite solidarity indicates that the Patriarchs of Alexandria and Antioch had been talking amongst themselves and whilst supporting orthodox aspirations were somewhat concerned for their own authority. Dawudshah at the end of his letter complains of the arrogant and rude behaviour of Eliano in Egypt. Send someone less offensive was his advice (it will be remembered that Eliano had denounced the Patriarch's attitude to the Pope). There seems little doubt of Eliano's diplomatic ineptitude and the Pope sent a famous traveller, Giovanni Battista Vecchietti, to take letters to the Coptic patriarch and the Ethiopian Negus. 64 Santoro was now openly blaming Na‛matallah for the failure of negotiations. The Coptic Patriarch did not wish to accept the Calendar reforms and Gregory himself was only to live a little longer. His successor Sixtus V was not greatly interested in the Eastern Churches. Dawudshah remained concerned about these slights, his own position, and other difficulties. Na‛matallah disappears from Santoro's diaries after February 1586 until he is mentioned as already dead in 1595. Oriental sources put his death about 1590. 65 This long and exhausting tale of prickly ecclesiastical politics sets the essential context for the Roman Orientalism of the second half of the Sixteenth Century. It is against the background of Gregory XIII's efforts to reconcile the East and impose ecclesiastical discipline, the missions to and from Rome for that purpose, and the various Eastern scholars and ecclesiastics drawn to the Holy See, that Rome's 62 Ibid. 62, 65-6. 63 Levi della Vida, Documenti, 34-39 for the following. 64 Levi della Vida, on this mission Documenti, 168-172. 65 Levi della Vida, Documenti, 39-44.
In the same type as the Missa there was printed Georgio M. Amira's Grammatica syriaca sive chaldaica. Romae. In Typographia Linguarum Externarum Apud Iac. Lunam 1596. 75 The book is more important for us in that it most conveniently marks the beginning of a 'native' movement in Syriac studies. The Maronite College formed an obvious base for this movement and it is not surprising that Gabriel Sionite (born 1577, Djibrael as-Sahyoun) who had been sent to Rome at the tender age of seven from the Maronites by Sergius Rizzi the Patriarch (1581-1597) should already have assisted in the correction of the Missale Chaldaicum of 1592-1594. 76 Sionita was active in the production of a Latin translation of the Arabic Psalter and later in the Paris Polyglot with two other Maronites, John Hesronite 77 and Abraham Ecchellensis. 78 The Assemanis of the eighteenth century would crown this distinguished Maronite tradition. 79 Before then, however, there appeared in 1618 a Rudimentum Syriacum, Romae, Ex Collegio Maronitarum. In 1628 Abraham Ecchellensis published Linguae syriacae sive chaldaicae perbrevis institutio (Rome, Propaganda 1628) 80 The development of Syriac Studies in the seventeenth century lies beyond the scope of this article but the serious work at that time was done by scholars from the East. Dr. Sebastian Brock succinctly observes: 'Once the Maronite college, founded in 1584, had become fully established, it was a series of great Maronite scholars working in
